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Abstract
One important implication that arises from the development of the Internet in
contemporary Muslim society is the emergence of Islamic learning practice on the
Internet. The abundance of Islamic information and knowledge on the Internet not
only raises new trends in Islamic learning practice but also creates other broader
sociocultural practices. Using a digital religion perspective, this chapter argues
that the practice of Islamic learning on the Internet is not merely the practice of
studying Islam but also implies three broader sociocultural phenomena: first,
Islamic learning practice is a form of religious engagement since the Internet
has enabled to continue to practice according to their teachings; second, Islamic
learning practice as an expression of their Islamic identity; and third, Islamic
learning as part of their effort to maintain Islamic networks in a global context.
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Introduction
Discussion about the relationship between the Internet and religion was pretty
similar to the relationship between religion and other media in the sense that the
boundaries and meanings between these two concepts were quite clear (Horsfield
2018). Religion has been widely understood through social sciences such as sociol-
ogy and anthropology as a particular system of belief in God, institutions, beliefs,
rites, and practices related to the belief system, and the media is generally understood
as mass media such as newspapers, radio, and television. Therefore, according to
Horsfield (2018), preliminary studies on media and religion were focused more on
media activities on religious institutions including publications or programs, audi-
ences, financial resources, distribution, and effects of religion in everyday life.
However, the growth of the Internet with its various features and capabilities in
everyday life has been showing a different direction of development. As a high-
technology medium, the Internet is not merely a communication tool to exchange
information but has blended as inseparable part of everyday life in contemporary
society. A number of sociocultural phenomena in offline context that emerged later
are believed to be influenced by the online context built on the Internet, including
religious ones. When Internet studies and religion first began to become the attention
of researchers, online and offline contexts were separated. This is due to the
assumption that one’s life in online context is not necessarily related to his/her
religious life in offline context. However, the nature of the Internet and its ability
to create space which became known as virtual space, the attention of researchers
began to lead to religious-Internet relations in a more complicated phase.
The complex relationship between the Internet and religion is illustrated in a
study conducted by Golan and Stadler (2016) in an Orthodox Jewish community
which shows the ambiguity of Internet role for religion. Some religious leaders see
the Internet as a “disease” of modernity that has the potential to harm the community,
while the others see the Internet as something positive for the existence of religious
communities. A similar study was conducted by Chiluwa (2012) on the effect of
online worship practices on seven popular churches in Nigeria which also suggest
similar impressions that the Internet has become a threat while providing opportu-
nities for religion at the same time. Chiluwa exposed that the practice of online
worship has led to the phenomenon of “Internet church” (see also Hutchings 2011)
and has an impact on the dualism status of church membership. In addition, the
practice of online worship has also improved the claim of spiritual experience so
online worship practices assumed to be a threat to the offline worship.
Both of these studies show an increasingly complicated relationship between the
Internet and religion. According to Horsfield (2018), this complexity is caused by the
analysis which is mostly institutional, while religious practices also include how
religion must be able to play a functional role in order to serve its adherents,
especially in the context of community, ritual, and efforts to find ideological
meanings. Therefore in the era of new media, a functional approach is needed to
see how religious studies are not merely related to institutional practices regarding
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the religious experiences and practices of individuals but also its ability to produce
views on new religious aspects and the relationship of the adherents in the formation
of practices, ideologies, and institutions.
Nevertheless, it is essential to note that functional analysis of religion is ulti-
mately always related to the institutional ones that are brought together through the
concept of authority which is vital in any religious discourse, both in institutional
and functional analysis. In this context, the concerns of religion in offline context for
the existence of online religious practices are basically reasonable. However, this
concern can basically be minimized when religion sees the Internet as an inseparable
part of everyday life.
As argued by Campbell, practices and beliefs in online and offline contexts are
always connected simultaneously. Online religious practices have never stood alone
without being connected with offline practices so that basically the nature and
behavior of offline practices often affect online life and vice versa (Campbell
2005b). Thus, online religious practices will basically not be separated from the
traditional religious framework so that offline religion acts as the main source for
online religious practices and creates a trajectory on how these online religious
actors utilize the Internet. Somewhere else, Campbell (2005a) suggested that online
religious practices are basically just an extension of offline religiosity.
This online-offline relations is basically caused why online practice is often
shaped by the state of being on offline context. The study conducted by Markham
(cited in Helland 2004) shows that people see the Internet as a tool, space, and
something to state of being, and each level of perception influences one’s interaction
in the Internet realm. Therefore, the online context is basically related to the offline
reality of its users, and conversely, since the Internet has increasingly assimilated
into daily routines, their online interactions also have implied their beliefs in offline
context. With this assumption, the researchers acknowledge that online-offline
distinction is increasingly vanishing since the Internet has become part of everyday
life so the separation of online and offline contexts is no longer relevant (Campbell
and Loveheim 2011). Therefore, they argued about the importance of thinking about
how online religious practices intersect with traditions, communities, and offline
religious structures so that it is increasingly significant to negotiate the Internet as a
medium for religious practice.
The tendency to make the Internet as a new channel for obtaining religious
knowledge, or even as a place for religious practice, seems to be a common
phenomenon for religions, including Islam. Even in the context of Islam, Bunt
(2003) coined the term cyber-Islamic environments (CIEs) to refer Muslim expres-
sion on the Internet, both as a teaching and a community. CIEs are an illustration of
how Muslims are more “cooperative” rather than “competitive” with the Internet.
Instead of seeing it as a threat, Muslim sees the Internet as an “Islamic tool” that is
beneficial to Muslim life, especially in a global context.
With similar assumptions, this chapter attempts to discuss the role of the Internet
in Muslim lives, especially in terms of its function as a site for Islamic learning.
Thus, both using the Internet as a means of spreading Islamic knowledge and as a
source of Islamic knowledge not only shows the phenomenon of Muslims in
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accessing Islamic information in digital culture context but also implies other
broader sociocultural practices.
Internet and Islamic Learning
For more than three decades, scholars’ attention to the influence of the Internet and
digital culture on everyday life is growing rapidly. This is marked by the emergence
of the amount of studies relating to new media, religion, and digital culture (Camp-
bell 2013). The mid-1990s was the beginning when scholars began to pay more
attention to the relationship between the Internet and religion. Campbell believes that
the Internet has increasingly impacted religious beliefs and practices. This is similar
to many studies on mass media and religion that began to be popular in the
mid-1970s following the emergence of televangelism practices on television which
were seen as having a significant impact on religious practices at that time (Hoover
2006).
As a growing field of research, the direction of studies on the Internet and religion
is also dynamic. Previously, studies related on the Internet and religion were focused
on how religions introduced online practices along with their characteristics while
taking into account the advantages and disadvantages (Brasher 2001; Zaleski 1997)
and then shifted to explore online adaptation of traditional religious practices (Bunt
2003, 2010) and finally discussed about the emergence of cyber-religion and digital
religion (see, e.g., Campbell 2005b, 2007, 2013; Cloete 2016; Helland 2005). Since
then, studies began to move from the context of online religion to the nature and
perception of the public regarding online practices of religion and spirituality
(Højsgaard and Warburg 2005). In fact, a number of studies that have recently
emerged not only analyzed online religious engagement but also the relationship
between social dimensions and online-offline religious practices (Campbell 2005,
2013; Helland 2005).
The context and dynamics of the Internet and religious studies as mentioned
above illustrate that the study of religious learning on the Internet is basically not
new. The awareness of scholars to understand various phenomena of religious
learning related to the development of the Internet has been built for a long time.
In this context, it is expected that this chapter can serve as a small contribution to the
arrangement of ideas related to Internet and religious practices, especially in the
context of Islam.
For Muslims, it has been widely known that spreading the Islamic teachings is
one of the fundamental doctrines that is generically known through the concept of
da’wa (proselytizing). This process of da’wa is traditionally carried out in certain
places such as mosques, madrassas, or other places. Although da’wa is an individual
duty of all Muslims as stated in the Quran [16]: 125, Muslims realize that conducting
da’wa required sufficient Islamic knowledge. In general, people who are seen as
capable to conduct da’wa are ulama (clerics) or imam (religious leaders). Both of
these terms have an important relationship with the concept of religious authority in
which ulama (meaning person with [religious] knowledge) is seen as having
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authority over religious knowledge while an imam (in practical sense, meaning
leader caused by his charismatic or Islamic knowledge) seen as having authority
because of voluntary submission from his followers. In a practical sense, both ulama
and imam have the same potential to conduct da’wa.
In relation to the presence of the Internet in the Islamic world, the practice of
Islamic learning on the Internet also implies significant dynamics for da’wa practices
since the Internet has become a medium (and space) to disseminate Islamic infor-
mation. In a broader context, there are many terms pinned to mention the phenom-
enon of the emergence of religious information on the Internet. A study conducted
by Pew Internet & American Life Project in collaboration with the Center for
Research on Media, Religion and Culture, University of Colorado, at Boulder in
2004 mentioned faith online phenomena to describe the practice of religious beliefs
on the Internet. Meanwhile, other researchers use the term cyber-religion or digital
religion which is later differentiated more specifically into “online religion” and
“religion online” (see, i.e., Brasher 2001; Dawson and Cowan 2004; Helland 2004).
Therefore, the most relevant theoretical term to describe the context of Islamic
learning in this article is an online religion that is practically understood as “religious
information presented online.”
Islamic learning practice on the Internet is generally internet-based religious
practices so it can be interpreted as a phenomenon of online religion. In the notion
of Hirschkind (2006), the presence of various Islamic knowledge in the media is
basically caused by the popularity of Islam itself, even in the context of media
culture. Islamic knowledge as an Internet content not only shows Islamic learning
practices as religious engagement but also supports Muslims in expressing their
identity as Muslims and helping them to build and maintain Muslim networks more
broadly, especially in the global context.
Islamic Learning on the Internet: Majority and Minority Contexts
This section will discuss the practice of Islamic learning in a global context which is
divided into two contexts, namely, the context of the majority and minority Muslim.
It is interesting that compared to the minority Islamic context, the study of Islamic
learning practices on the Internet in the context of the majority is not very easy to
find. This may be due to their access to more open offline sources so that Internet-
based Islamic learning does not appear as a special phenomenon. However, this
section will continue to review the practice of Islamic learning on the Internet in the
context of the majority of Muslims in this study focused on the case of Indonesia.
It is interesting that the study of the history of the Internet and related platforms,
devices, and technologies in relation to the context of Islamic life in Southeast Asia
is still focused more on the Indonesian context compared to the two neighboring
countries, Singapore and Malaysia (Slama and Barendregt 2018). This may be due to
the fact that Indonesia is the world’s largest Muslim country. The Muslim population
of Indonesia is more than 207 million or around 87.18% of the entire population of
Indonesia (https://sp2010.bps.go.id). This makes the discussion about the discourse
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of religious life in Indonesia always interesting, and the context of this Muslim
majority becomes increasingly interesting when dealing with the context of the
development of the Internet in religious life.
Several studies on the Internet context and digital culture related to the lives of
Indonesian Muslims are conducted by Barendregt (2009) which reveal the use of
mobile technology in the practice of daily life of Indonesian Muslims. Barendregt
proposes the relation between Muslims and digital technology in Indonesia is
generally in two interrelated scenarios, namely, Islamizing modernity and modern-
izing Islam. Meanwhile, other studies conducted by Nisa (2018a) by observing
several Instagram accounts are used for the purposes of da’wa among female
Muslim teenagers in Indonesia. She analyzes how the Internet, especially Instagram,
not only has become a lifestyle of young Indonesian Muslims but also has become a
significant platform to share religious knowledge in the context of da’wa.
Meanwhile, Slama (2017) looks at the role of social media in the relationship
between Islamic preachers and their followers. Slama asserted that the relationships
between preachers and their followers in social media were carried out by building
dialogues regarding their Islamic authority. Elsewhere, Slama (2010) also describes
how the Internet had offered new public spaces for female Muslims to reflect on both
religious and female interests, including health, sexual reproduction, and women’s
rights. Social media such as Facebook, Twitter, and Instagram replaced these new
arenas for female self-expression.
Studies related to the Internet in the context of Muslim in Indonesia are generally
providing an overview of the enthusiasm of Indonesian Muslims toward new
technologies, including how they use them for religious purposes. In the context
of the Internet, they joined online-based religious communities on social media;
shared photos, videos, and other Islamic contents through blogging activities; and
engaged in conversations in various instant messaging applications such as
WhatsApp and other virtual contexts that generally illustrate the enthusiasm of
Indonesian Muslims in celebrating the Internet in their social and religious life.
There are hundreds of websites claiming to be Islamic websites, not to mention
hundreds of blogs containing religious nuances that mark the participation of
Internet users to enrich Islamic content on the Internet.
The excitement of Indonesian Muslims for the presence of the Internet in their
religious life can be understood as an illustration of their cooperative outlook toward
modernity. However, Fealy (2012) sees this phenomenon as nothing more than a
form of increasing the consumption practices of Islamic society for Islamic infor-
mation and products that are relatively new and up to date in the context of
contemporary Indonesia. Even in the analysis of Hasbullah (2000), this phenomenon
is basically supported by the background context of the growth of the Muslim middle
class in Indonesia which rose sharply after the 1990s so that modernity and tech-
nology become a kind of new lifestyle for Indonesian Muslims as analyzed by
Barendregt (2009) as a scenario of Islamizing modernity versus modernizing Islam.
Meanwhile, a more dramatic phenomenon regarding the practice of Islamic
learning on the Internet is shown by Muslims in a minority context as they make
the Internet a primary tool for studying Islam. In the context of globalization,
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Muslims increasingly live their lives as minority communities, often in secular
contexts and sometimes in a hostile environment to their religious needs. This
condition has raised a challenge for them so it needs negotiation and formulation
through certain consensus in the community (Possamai and Turner 2014). The study
conducted by Mishra and Semaan (2010) describes how Muslim immigrants from
India, Pakistan, and Bangladesh in the USA – both first and second generation – use
the Internet for religious purposes.
Mishra and Semaan (2010) assert the interaction of Muslim immigrants with the
Internet in the context of Islamic learning in several descriptions. First, the Internet
offers information to practice Islamic teachings. Especially in the context of diaspora
Muslims, the Internet has become an important source and capable in providing
religious information related to ritual practices. They usually use the Internet to
obtain information such as prayer times, religious holidays, the time of breaking the
fast during Ramadan, Qibla direction, and the location of mosques and shops that
sell halal foods.
Second, in the context of diaspora Muslims, the Internet helps the second-
generation immigrants to follow information that is more adaptive (Mishra and
Semaan, 2010). Usually, early generations tended to problematize religion with the
culture of their homelands, while their children as the second generation actually
tried to adjust themselves to the cultural context where they live today. In this
context, the Internet is a place where they get information to understand in order
to distinguish religion from culture.
Third, the Internet offers confidentiality. Mishra and Semaan (2010) are also
exposed that diaspora Muslims see the Internet as an important source of finding
answers to personal questions as they are believed to maintain confidentiality.
Muslims believe that the information they find on the Internet has helped them to
make important decisions regarding the rules that are appropriate to the Islamic
rules.
Fourth, the Internet can be a significant place to verify halal products. Mishra and
Semaan (2010) show that a number of respondents access Islamic websites to check
information regarding halal food (considered permissible to consume under Islamic
laws). A number of Islamic websites and portals usually provide information
regarding this. The website of the Islamic Food and Nutrition Council of America
(IFANCA), a nonprofit Islamic organization, provides a “halal food directory” and
detailed guidelines for the “halal consumer.” They can check the types of certain
food to ensure whether the food they consume is halal or not.
Fifth, the Internet is believed to be able to help them to verify the credibility of
Islamic websites. A number of users stressed the need to verify the credibility of a
website by finding out who is managing the website. There are also those who find
out by typing directly on Google about the credibility of a website which is then
directed to several websites recommended by Google (Mishra and Semaan 2010).
However, there is a slight difference in Islamic learning practice on the Internet in
the context of the majority and minority of Muslim. Although the Internet is equally
seen as an effective means of religious expression, the practice of Islamic learning in
the context of the Muslim majority is more represented through the phenomenon of
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the excitement of religious messages on various Internet platforms. Very few of the
users problematize the religion and culture where they live or the problem regarding
halal products which may be caused by the cultural context which is a majority.
Especially in Indonesia and its surroundings where Islam is the majority religion,
the practice of Islamic learning is more diverse in many Internet platforms. In
addition to Islamic websites, the rise of Islamic information services is also found
on various social media platforms and even appears in a number of applications
embedded in smartphones (Fakhruroji 2015, 2018). Generally in the context of
Southeast Asia itself, the use of the Internet for Islamic information dissemination
is characterized by the emergence of cyber-da’wa which are further developments of
da’wa practice by using the Internet as new media technology as previously Islamic
preachers have used mass media such as radio, audio cassettes, and television to
deliver Islamic information (Weng 2015).
Meanwhile in the context of minorities of Muslim, Islamic learning practices are
more practical in the sense that Muslims use them as primary sources in gaining
knowledge of religion, get answers to issues of religious and cultural identity where
they live as minorities, verify halal products, and so on which generally can be
caused by the lack of sources or Islamic figures they can access.
Even though the context of majority and minority Muslims shows a different
direction of development, it can be understood that Islamic learning practice on the
Internet is not merely activity in accessing Islamic information on Internet platforms
but also describes a broader sociocultural phenomenon. This is caused by the
Internet itself which not only functioned as a tool in obtaining information but also
as a space for religious and other cultural expressions. Therefore, Islamic learning
practices have implied three important wider sociocultural phenomena for Muslims,
namely, as religious engagement, as an expression of Islamic identity, and as an
effort to maintain Islamic networks in a global context which will be described
separately.
Islamic Learning as Religious Engagement
Religious engagement is understood as an empirical manifestation of religious
beliefs in social practice. Thus, religious engagement is a representation of a person’s
religious commitment including behaviors to participate in religious lectures, wor-
ship, and other religious practices. In the context of the Internet and digital culture,
the concept of religious engagement can be understood through the concept of “lived
religion” initiated by Roof (cited in Helland 2005; see also Hoover 2006). This
concept suggests that religion must be actualized and contextualized in the context of
media culture. This concept is significant to explain the relationship between the
Internet and religion and to explore everyday spiritual experiences in the context of
digital culture.
This concept is focused on three things that are interconnected. First, lived
religion deals with the way a person finds religious and spiritual meanings. This is
because the Internet – as well as another medium – is a site where symbols and
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sacred texts are represented in various forms. Second, the concept of lived religion
also includes the practice of consumption, interaction, and articulation where the
religious meanings are accessed, understood, and used. And third, the concept of
lived religion focuses on individual experiences in consuming and acquiring reli-
gious meanings (Hoover 2006). By using this framework, the practice of Islamic
learning on the Internet can be understood as a form of Internet-mediated religious
engagement, especially in consuming, acquiring, and practicing religious
knowledge.
Regarding to this, Barzilai and Barzilai-Nahon (2005) argued that the Internet is a
“cultured technology” in the sense that the Internet shapes and is shaped by culture.
The Internet is seen as a technology that frames the cultural space through a complex
process of value formation. In other words in the context of culture, the Internet does
not only describe cultural activities with the help of technological tools but also gives
birth to cultural practices that have technological nuances. Therefore, it is not
surprising that the cultural values of a group can be influenced by the Internet and
vice versa (see, e.g., Nisa 2018b; Sanaktekin et al. 2013).
Like other religious communities, Muslims have fundamental values that influ-
ence their behavior in everyday life. Especially in the context of minorities, Muslim
immigrants usually question life according to Islamic teachings in a non-Muslim
environment (Haddad 2000). Therefore, any forms of Islamic information such as
leaflets or religious journals, newspapers, and Islamic websites are seen as effective
in helping Muslims to balance religious needs in a non-Muslim environment (Smith
1999). Furthermore, the Internet with its various features and platforms is seen as
being able to help them to live their lives as Muslim minorities in a non-Muslim
environment (Mishra and Semaan 2010).
In a more detailed and systematic explanation, Bunt (2003) revealed that Internet
sources have helped Muslims to stay connected and engaged with their teachings,
especially in western countries. The Internet has been influential in creating cyber-
Islamic environments (CIEs) which not only serves to maintain the connection
between Muslims and their teachings but also to accommodate Muslims to dialogue
with each other. More importantly, the Internet has become a significant element for
da’wa practice and affirmation of Muslim identity both as individuals and organi-
zations (Bunt 2003, 2009). The nature of the Internet that has a global reach also
causes Islamic knowledge to be potentially accessible in a more global audience.
Both in the context of majority and minority Muslims, the Internet has become a
medium that provides so much Islamic information and knowledge that can be
accessed globally. The Internet is an important tool that allows a Muslim to know
the direction of Qibla or prayer times appropriately by using certain Internet-based
programs, accessing the Quran online, reading collections of hadith and Islamic
books, and finding lectures which generally support religious engagement of Muslim
with their teachings. In addition, because of its digital and multimedia nature, the
Internet also allows Muslim to get directions in texts, illustrations, and video
instructions to perform religious practices.
In the context of minorities of Muslim and their difficult access to a number of
sectors, the Internet has become a dominant tool for expressing Islam and a
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significant place to observe changes in trends and values related to Islamic under-
standing. In this context, Bunt uses the term iMuslim as a phenomenon where
technology has helped Muslims to express themselves in the context of cyberspace
(Bunt 2009). Furthermore, the Internet also provides scope for Muslim life in the
context of minorities and hostile environments to find Islamic content that is
“comfort, advice and inspiration” online (Bunt 2003). On a practical level, diaspora
Muslims can use the Internet to practice their religious traditions including listening
to religious lectures online such as Friday sermons uploaded on a number of
websites (Fink 2010).
Abdel-Fadil (2015) reports an ethnographic study of audience experience in
obtaining religious information through the practice of online Islamic counseling
on IslamOnline.net (http://www.islamonline.net) which is presented in Arabic and
English. Online Islamic counseling practice is a form of Islamic learning as the
audiences try to obtain Islamic knowledge from online counselors (generically
preachers as well). In general, this website-based counseling practice is posted
anonymously. Each response is mostly associated with several other questions that
are similar and may still be related to the context of the questions raised by the
audience. However, these noninteractive questions are published in an effort to reach
a wider audience. The phenomenon of online Islamic counseling is an important
expression stated by Bunt (2003) as a manifestation of cyber-Islamic environments
(CIEs) because Muslims remain connected to their teachings.
In addition to counseling services, there are also websites which provide services
to learn Islamic knowledge online (e.g., https://free-islamic-course.org and https://
iqranetwork.com/islamic-studies). For instance, https://free-islamic-course.org
claims to provide free teaching of Islamic basic knowledge in a most effortless
way. “Learn Islam and study Islam from the comfort of your own homes,” the front
page said. In general, there are three main menus on this website, namely, learn
Islamic online, topical issues, and ask a question. Despite having a global reach, this
website is operated from the UK. Meanwhile, https://iqranetwork.com/islamic-stud
ies provides almost similar topics, but users have to pay to access several services.
Various programs and courses covering subjects that are important to Muslims
include Aqeedah (Creed), Fiqh, Science of Tajweed, Science of Hadith, Tafseer,
and Islamic History which are presented online and completed with syllabus that are
structurally and systematically arranged. IQRA Network has networks in three
western countries, UK, the USA, and Australia, and involves a number of profes-
sional and qualified sources (scholars and preachers) in the discipline of Islamic
studies.
The practice of Islamic learning is also found in the context of Islamic Sufism
where Muslims in the West use the Internet as a medium for them to get information
about Sufi teachings and can further connect with their spiritual teachers online. A
study conducted by Piraino (2016) revealed how the Sufism doctrines developed
rapidly in Western societies, and the Internet has become an important medium for
this process. He describes how the Internet has become a significant medium to
convey information and knowledge about Islam and Sufism. Moreover, he also
revealed the distance between students and teachers which is no longer a problem
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to get involved in their teachings. Piraino also found that for some Sufi students, the
Internet is also a place where they can practice religion through certain rituals,
prayers, and other religious experiences (2016).
The practice of Islamic learning is not only seen in the context of access to
website-based information and social media but also in the form of smartphone-
based applications. Smartphone-based Islamic applications are generally functioned
as reference, education, and books which are generally more scripturally oriented,
referring to the Quran, and linked to religious leaders of the past (Campbell et al.
2014) and convergent by combining various themes of Islamic lectures in all-in-one
application (Fakhruroji 2018).
Therefore, religious engagements in Islamic learning practice on the Internet can
be identified from how Muslims increasingly live their religion in the cyberculture
context so they find new practices that are increasingly mediated. Through the
Internet, they obtain religious and spiritual meanings which are represented through
various symbols scattered in the Internet universe. They can also get religious
information and interact with fellow Muslims to exchange ideas and opinions as
individual religious experiences.
Islamic Learning as Identity Expression
As shown in other cultural groups in the global context, Muslims also consider that
globalization is often associated with migration followed by the creation of diaspora
communities that demand them to negotiate identity in a sustainable manner. The
high access of diaspora Muslims to the Internet is a form of expression of their
identity since the Internet provides opportunities to develop counter-hegemonic
discourses (Mandaville 2001). This is possible since one of the very basic charac-
teristics of the Internet is its ability to allow users to build structures so that a person
or community has the potential to display their identity. As stated by Turkle (cited in
Wood and Smith 2005) that in the online context, self-(identity) can be multiple and
changing. Turkle believes that users’ identities almost completely constructed and
represented through texts, images, or sounds. Therefore, the practice of Islamic
learning on the Internet can be interpreted as a form of identity expression as a
Muslim.
This is shown by a number of Islamic websites in the UK. Some of them can be
the position of being the “definitive voice” of Islam in Britain. The levels of these
organizations basically represent the masses or discuss certain issues, which may
still be debatable (Bunt 1999). However, in general, Muslim organizations in the UK
consider the use of the Internet to be quite effective in communicating with an
increasingly literate generation or other educated groups.
Some Islamic sites in the UK display specific identities of “British Muslim.”
Through the introduction page, they constantly display photos of several mosques in
the UK. The Muslim Council Britain (MCB) website emphasizes affiliation with a
number of Islamic organizations and mosques in the UK, including UK Islamic
Mission, Young Muslims, World Assembly of Muslim Youth (WAMY), Somali
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Women’s Group, Liverpool, South London Mosque & Islamic Centre, Southwark
Muslim Women’s Association, Quwwatul Islam Mosque (Upton Park), London,
Jamiat Ahl-e-Hadith, Bangladesh Islamic Association/Shahjalal Jamia Mosque,
Keighley, Shia Ithna Asheri Community of Middlesex, and Bosnia Centre, London
(Bunt 1999).
The content of this website is specifically about Muslim life in the UK so at the
same time, this website also explains who their audiences are, namely Muslims in
the UK. In other words, constant and continuous access to this website cannot only
be interpreted as a manifestation of religious engagement but also as a form of
expression of their identity as Muslims. Islamic life in a global context and the ability
of the Internet to build structures not only show significant developments in tradi-
tional patterns of learning Islam but also have the potential to bring new intellectual
figures who are more self-trained, independent, mobile, and charismatic which
represent the emergence of different groups comparing to the previous figure who
tend to be more conservative (Crow 2000). This group is generally found more in the
context of diaspora Muslims in the second generation and so on.
In some parts of the Muslim world, these intellectual figures replaced authority in
learning sources of knowledge. In the process, while claiming to apply Islamic
principles, there are also several facts that are interpreted and adapted to new
needs. Because for Muslims globalization is associated with migration followed
by the creation of diaspora communities, the Internet is an important medium for
dialogue within and between diaspora groups (Turner 2007). In this context, the
Internet ensures the diaspora community builds and develops their identity as
Muslims in a more fluid structure through the formation of alternative spiritual
relationships and in line with the prevailing ethics in Western society.
Maintaining Islamic Networks Through Islamic Learning
Muslim emigration to various parts of the world, especially Western countries, has
led to the deterritorialization of Islam in the sense that the Islamic community is no
longer concentrated in certain regions such as Arab countries or the Middle East, but
deterritorialization is not merely eliminating their relationship with the Islamic
tradition (Roy 2004). Precisely by this deterritorialization, Muslims in diaspora
communities expected to find new ways of adjusting between their teachings and
the cultural context in Western countries as their new environment.
Moreover, Roy explained that although Muslims have spread throughout the
world, they are always connected to the doctrine of ummah, namely, that all Muslims
are one who generally have implications for the transnational nature of Islam (Roy
2004; Schmidt 2005). As a key and fundamental concept in Islamic studies, the
concept of ummah has a long history with complex theological and theoretical
implications. Some transnational activities are easier to explain in diaspora Muslim
life, especially when they maintain and preserve ties through networks between
migrants and their countries, the influence of security on their land, and the transfer
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of symbols of loyalty. Among Muslims living in the West, transnational practices are
generally based on religious loyalties in the region, as demonstrated on how Turkish
mosques in Germany, Switzerland, and France are raising funds to help fellow Turks
in Italy to buy apartments in order to build a mosque (Allievi 2003).
Transnational activity is also seen in the context of the Internet –which is also has
transnational nature – where Muslims use the Internet to maintain and preserve
networks with fellow Muslims in a global context. Through the practice of Islamic
learning, Muslim groups cannot only maintain relations with the country and
community in their homelands (Krüger 2004) but also can build a broader network
transnationally framed in the doctrine of ummah. Even according to Mandaville
(1999), the Internet is seen as capable to emerge a new form of imagined community
or reimagined ummah.
Some phenomena in minority Muslim countries such as Denmark, Sweden, the
USA (Haddad 2000; Mishra and Semaan 2010; Schmidt 2004; Smith 1999), France
(Roy 2004), China (Ho 2010, 2012), England (Bunt 1999), and other countries show
symptoms that the Internet is truly seen as an effective means for building and
maintaining Islamic networks globally. In other words, the practice of Islamic
learning on the Internet in this context has a further function as a form of participa-
tion in realizing the ideals of a global ummah.
In the context of Europe and the USA, as outlined by Schmidt (2004), the
younger generation of Muslims acquired Islamic knowledge through books and by
downloading from the Internet or becoming part of discussion groups on the Internet
which are usually based on locality and language. However, although members of
this group often use their country’s language, English-language texts and news are
often made into discussion material. This circulation of ideas among members from
various countries with different languages proves that the Internet can be an effective
tool in building transnational Islamic discourse. Furthermore, Internet use among
young people illustrates new strategies in knowledge formation, new avenues of
authority, and new ways of building and maintaining Islamic networks.
One important similarity between the Internet and Islam according to Roy is on
the idea of transnational so it is not surprising that Islamic learning practices often
show the phenomenon of maintaining Islamic networks. Resources on Islamic
websites from various parts of the world, global themes about the lives of Muslims,
and calls for mutual support to fellow Muslims who live as minorities are a few
illustrations of Islamic learning practices that are more than efforts related to
religious knowledge but also relating to other elements that are more fundamental
to the sociocultural life of Muslims.
Conclusion
The proliferation of Islamic information and knowledge on the Internet in various
features and platforms indicates that technology also accommodates religious
dimensions. Online-offline relations which are reciprocal are basically intended to
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describe the interconnections between the context of online religious practices on the
Internet and the practice of offline religion in traditional contexts where both
influence each other so that online religious practices basically will never be
separated from traditional religious frameworks and still play a role as the main
source for online religious practices. Also, since the Internet is seen as a space of
state of being, basically the online context is closely related to the offline reality of its
users. With this assumption, the difference between online-offline should no longer
be a problem because the Internet has become part of daily life for Muslims.
Religious texts or knowledge on the Internet has basically helped to confirm the
values and rituals in the search for meaning in human life so the notion that the
Internet is a threat to religious practices is no longer relevant. As argued by Cloete
(2016), religious figures and institutions are still very relevant despite appearing in
different forms so religion has transformed rather than weakened. The emergence of
religious messages or knowledge should not be understood as a form of the transfer
of religious authority into a digital context; it is only part of the expansion of
authority itself, and at the same time, this implies the importance of religion to
remain active and creative in a changing society.
However, it is interesting that the context of Muslims as the majority and minority
influences the pattern of trends in the implications that arise where Muslim as the
majority have almost unlimited access to religious agents and institutions so that
Internet is only played as a secondary. Conversely, Muslims in the minority context
who often face cultural problems and have difficulty in accessing Islamic knowledge
has made the Internet as the main source of Islamic information. Therefore, espe-
cially in the context of Muslim minorities, Islamic learning practices on the Internet
have implied three broader sociocultural phenomena, namely, religious engagement,
expression of Islamic identity, and maintaining Islamic networks in a global context.
The context of Islamic learning practices on the Internet as religious engagement
can be identified through Muslim activities in accessing Islamic information for their
religious practices. Through Internet sites and a number of platforms such as
websites, social media, and applications on smartphones, they can find out the
exact direction of the Qibla or accurate prayer times. They can also access the
Quran online, read collections of hadith and important books about Islam, and listen
to religious lectures online. The religious engagement shown in the practice of
Islamic learning on the Internet can be identified through how Muslims increasingly
live their religion in the context of cyberculture so that they find a number of new
practices that are increasingly mediated.
Besides representing religious engagement, the practice of Islamic learning also
implies the expression of their identity as Muslims. Living as a minority in the
diaspora context requires them to continually negotiate identity with the social and
cultural context in which they live. The high access of diaspora Muslims to the
Internet is one of the important manifestations of their identity to develop a more
cosmopolitan Islamic discourses as shown by several sites that openly show affili-
ation with several organizations and at the same time are a form of identification to
whom their content is addressed.
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Finally, Islamic learning practices also imply the efforts of Muslims to maintain
Islamic networks at the global level. This is in line with the ummah doctrine which is
one of the fundamental doctrines in Islamic teachings. The spread of Islam globally
which has given birth to deterritorialization of Islam has increasingly demanded that
they remain in touch with Islamic traditions in the context of non-Muslim cultures.
Therefore, the Internet is an effective means for them to stay in touch with their
communities, cultures, and traditions while remaining to become part of a more
global community.
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